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PSYCHOLOGY OF RELIGION:
INSIGHTS FOR EDUCATION IN INDIA

0. Introduction

0.1. Psychology of Retigion: A Gentle Introduction

Psychology ofreiigion is now a welr acknowredged branch ofpsychology
that uses ihe theoreticai framework and methodology ofpsychology to examine
religious phenomena. Nlore precisely, it studies the efT'ect of reiigiosity and
spirituality on human mind and behaviour - coliective and individual.

Early psychologisrs like wirherm wundt (r832-1920), wiiliam James
(.1842-1910),  Stanley Hal l  (1844-r924),  SigrnLrnd Freud (1g50-1939),  Edwin
Starbuck (1866-1947),  and, car l  Jung (1875-196i)  were concemed with the
impact of religion on human behaviour and welibeing. However, Freud,s
negative2 conclusions about religion hatl its tolr on the relationship between

Sahaya G. Selvam,

I  Theau tho r i saSa ies i anp r i es to f t heProv inceo fEas te rnA t i - i ca .  
Bo rnandb rough tup inTam i l

Nadu, India' he mo'ed to Afiica in 1992. His education includes three separate undergraduate
degrees (Philosophy- Sociology and Religious Studies) and two graduale degrees (philosophy
and Psychoiogy ofReligion). He is due to receive a PhD in psychology from"the uniuersity oi
London,byDecember20I2 Heistheauthorofseveral  youthtra in ing, iunuutr ;  themostpopular
among them is Scolfoldings: Training in Christion Llb Skitts (published by paulines, Nairobi,
2008)' His books on sPirituality include -/eszs Erperience; The Core o/ Ciristion Ly'b Joumel,
(Publ ished by St  Paul 's ,  Mumbai ,20l l ) .  He has also contr ibuted to some scholar ly  books and
academic journals.

2 Loewenthal refers to Freud's remarks about religion as being..naughty, though witty and prau-
sible". See, Kate M. Lo-ewenthal, The psl,chellgy of Retigion o St ort trti.rartction (Oxford:
Oneworld Publications. 2000). g.
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psychology and religion. More importantly, as psychology itself began to be

inflr,rcnced by the behaviourist appioach (an exaggeration of observation and

experimentation) since B.F. Skinner, religion was largely neglected within

psychological enquiry in the eariy half of the 20't' century' For instance'

i.y.nofoly text boo'ks hardly included 'religion' in their indices.3 This

neglect of religion was also a result, at one level. of the conscious separation

between science and religion, and on another level it was the mirroring of the

increasing secularism, 
"rid 

th" divide between religious and social life'

F o r t u n a t e l y , i n t h e p a s t t h r e e d e c a d e s o r s o t h e r e h a s b e e n a r e v i v e d
interest among psychologists in the str-rdy of religion. Psychology of religion

became a division *ittiin the American Psychology Association (APA)

rn l9l6.Though the current situation is far from ideala' religion is gaining

increased currency within mainstream psychology' Several solid text books

on psychology ofieligion have been putlished, and these have gone through

uu.io,r, editions.t g;sioes a plethora of academic journals on the subject,

there are also several graduate courses being offered in many universities

with specialisation in piychoiogy o/'religion, or psychology and religion' or

pastoral PsYchologY.6

P s y c h o l o g y o f r e l i g i o n s t u d i e s a r e a s s u c h a s r e l i g i o u s t r a d i t i o n s a n d
psy"hoih"rupyl-religioul experience including anomalous phenomena like

Bernard Spilka, ..Tlie Cuffent State of the Psyclrology of Religion, Bulletin o| the Council o|

for tire Stuay of Religion, g (1978) 96-99 Also' Bemard Spilka' Glenn Comp and W Mack

Goldsmith.,,Faith and Behavior: Religion in Introductory Psychology Texts ofthe 1950s and

l9'70s." Tectchingof Psycholog',8, no 3 (I98I) 158'

Elizabeth Lehr and Bernard siittu. ',n.tigton in the lntroductory Psychology Textbook: A com-

pa.ison of thr.e Decades." Journal .for-the scientific Stt'rdy of Retigion 28, no' 3 (September

r989) ,366.
Forinstance,Ralphw.Hood,PererC.Hil landBernardSpilka,I iePsychology.oJReligion:An
Emp,irrcalApproach' t l ' ,ed.NewYork:Guil ford'2009;DavidHWulff 'PsyciologyofReligion:

Classic and Llontemporaty tr4ev's,2"t ed (New York: John Wiley & Sons Inc ' 1997); Kate M'

Loewenthal, The psychotogy of Religion; ) short IntrodtLcrion (oxlbrd: oneworld Publications,

2000).
For current information on psychology of

dex.htm (accessed: 30 APrii 20 I 1 )
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visions and glossoialia; religious development from childhsorJ kr later lif 'e;
religious conversion; religion and social behaviour; rcligious influence on
personality; effect of religious practices like meditation ani prayer gn mental
health and wellbeing; religion and affectivc stares which include emotional
experiences like awe.7 From the perspective of evolutionary psychology there
are studies that examine the origins of religious belief, particularly aniwering
the question: is the human brain hardwired ior religion?As regards the methods
used in this branch ofpsychology, quantitative data are mostlf drawn from self_
reported questionnaires; however, in the recent years other empirical methods
likebiofeedback systems and F-MRI scans of ihe brain have also been used.
on the other hand, qualitative studies often help to examine the phenomena in
detail and generate hypotheses.

Tire aim of the present chapter within this volurne on EclLtcation ol the
youngis to enumerate some.interesting insights from the psychologiz 

"i;"ligi;;that are relevant to education and youth }ormation. Gven the iimitation of
space this treatment is going to be a simple introduction. At any rate, this is
envisaged as a modest attempt to point out that educationalpolicy and practice
have much to leam from the psychological study of religion.

0-2. From Religion-vers us-spirituatig to Rerigious-spirituatity

.In the_recent years, it has become a matter of routine in the introductory
sections of the works of psychology of religion,s and indeed in other social
sciences studying religion,e to make a distinction between religion and
spirituality' The titles of several academic journals also respect this distinction.
There is an ongoing discussion on whether the Division Jo orthe American

See, Richard L. Gorsuch, "psychology ofRerigion", Arntutr Review o/ psychotogt,3g (r9gg)
201.
Peter C Hill and Kenneth I. Paragament, "Advances in the conceptualization and measuremenr
of religion and spirituality: implication for physical and mental health research,' . American psy-
chologist' 58 (2003) 64-65; Hood, Hill and Spilka, The psychorogy of rerigion ; An empiricrl
'pprctach,8-11; wulff, Psychorogv of Rerigion; Crassic ancr Conteipo,rary"views,5-j
Pauf Heelas. Linda Woodhead, Benjamin Seel and Bronislaw Szerszynski The spiritual revolu-
t11n: Whl religion is giving woy to spirituotiry (Oxford: Blackweli, 2005); George Ludskow.,
The sociology ofReligion; A substantive ancl transdisciplinary approach (California: prne Forge
Press.  2008).
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P s y c h o l o g i c a l A s s o c t a t i o n ( A P A ) s h o u l d b e r e n a m e d a s . P s y c h o l o g y o f
Religion and Spirituaiitf ' ' 'u'These academic efforts may be a response to

a growing ."p..r,ion ulong individuals in some Western societies: "I am

spiritual, but not religious''; ln this.context' often religion is defined in

terms of being o.gunritional, ritualistic and ideological. on the other hand,

spir i tual i ty isseen,ou. lnai . , idual ist ic,af fect ive,andexperient ial . l '

I n t h e c o n t e x r o f t h e p r e s e n t c h a p t e r , I w o u r d l i k e t o s u g g e s t t h a t t h e
distinction between ."iigiin and spiiituality may be necessaty in 

.to::

societies but not sufficient for a global perspective' Also because' sometlmes

in western scholarship this distinction between religion and spirituality is

exaggerated to be a,tp'u'uiion, negating,the possible co-existence of these two

constructs. i, not tt isLuir-sptitti,a acudemi" gimmick really superfluous? Is

this yet another of the wesiem/Eurocentric constructs purporting to expiain

social phenomena tftut *igftt be typically oniy Western' and in due course

could become gloUaijust b"ecar,rse ihe media (and the academic journals) are

dominatedbyaWesternworldview?Inshort .couldtherebeacomprehensive
model that would r."Jiir.iiror an inclusive approach in the study of religion?

ln attempting to answer these questions' I suggest that the enti're human

endeavour tosearch formean ingsys temscent redonthesacredcannot jus t
be limited to mutually exclusive constructs of religion and spirituality' we

might need other constructs: for instance' 
'religious spirituality''

Inthiscontext, I f indAl iport ,sdist inct ionbetweenintr insicandextr insic
religion still useful.,j ttris could contribute to a more sophisticated discussion

onthemat te r , ra ther thanpo lar is ing thed iscuss ion in te rmsof re l ig ionand

Tlyij;t,-ott*n 
takeJ about 'mature and immature religion"

l 0KennethPargament , "ThePsycho logy t f l : l 'F ]onandSpi r i tua l i t y? 'Yes- ldNo; ' ln te rna t iona l
Journat for h" ery"n)iog),-Ji nrtis.r,.srrssgi,l-io' Hans Stifoss-Hanssen, "Religion and

Spirituality: *n", 
" 

t.r"o""n Eu, H".u.ri" Internalional Joun'nl for the Psychology of Religiort'

e (re99)'25'33.
1 l Pargament, "The Psychology of Religion and Spirituality? Yes,and *:..". 

.^

lz Gordon w Allporr, The individual and his reti'gion: A psychological interpretation' New York:

Macmillan Publishing' 1 950'
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but as this terminology seems value-laden, authors these days prefer to use
the term, 'intrinsic and extrinsic religion'. He described 'the mature religious
sentiment'in terms of the following attributes:'l

r Differentiation: arriving at a multiplicity ofreligious sentiments (beliefs
and expressions) through a reflective and even critical process. The
individual expresses an internal order of religious sentiments which
are maintained in a multiplicity.

. Dynamism: the mature religious sentiment exhibits a willingness
to break out of the comfort zone of masical thinkins and self-
justification.

o Consistent morality: when intense religious sentiment is able to
transform character, "producing moral zeal, engendering consistency
upon men's purposes." l l

. Comprehensive: mature sentiment is ordered and coherent, infused
with motive. Since mature faith just knows 'God is' but does not
narrowly insist 'God is precisely what I say He is'; it is tolerant and
inclusive.

r Integral: mature religious sentiment expresses harmony that brings
about freedom.

o Fundamentally heuristic: "A heuristic belief is one that is held
tentatively until it can be confirmed or until it helps us discover a more
va l id  be l ie f . " rs

This list resembles very much the description of spirituality, at least
as presented by some authors.l6 Therefore, I see spirituality as related to
mature religious sentiment. There is some empirical support for this claim.17

l3 Allport, The individual and his religion,64-83.
14 Allport, The individual and his religion,76.
15 Allport, The individual and his religion,8l.
l6 Hood, Hill and Spilka, The psychologlt of religion;Wulff, Psychologt of Religion: Classic and

Contemporary Views.
l7 Vicky Genia, "The Spiritual Experience Index: Revision and reformulation", Review of Religious

Research. 38 (1991) 344-361 .
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This type of mature attitude is also observable among adherents of various

religions. That is *i]f r submit that while someone can be religious without

be ingsp i r i tua l ,andanothercanbesp i r i tua lw i thoutbe ingre l ig ious , there is
a possibility for yet another to exhibit a mature, intrinsic religiosity that I call

'religious-spirituality'' The present chapter is to be situated within the realm

ofrel igious-spir i tual l ty ' t " t" i f fbrthesakeofsimpl ic i ty ' theword'rel ig ion'
is being used throughout the text'

Moreover, theconceptofrel igious-spir i tual i ty isrelevanttothepresent
discussiononeducat io, ' int , 'd iabecausetheseparat ionbetweenrel igionand
spiritualit-v could be Jupetflt'ou' to the lndian population in general among

whom there might not be a distinction betweenihe sacred and profane,18 and

since in lndia, religron permeates almost tt"ty d'p"tt of life' Secondly' it is

the spiritual aspects of ieligion that are more crucial to education. Spirituality

opens up the individual to Ia search for meaning' for unity' for connectedness'

for transcendence, 
"J 

|o, ihe higtrest of h'm-an potential."ie Therefore, in

;; ;;il;,* p"g.r, *t.n we tJk about religion, it is rhis type of mature

,.iig;t tpiiltuutity that we are concerned with'

0.3. Lessons for Education from Psychology of Retigion: The Scope of this

ChuPter

InoneoftheearliestresearchworksoneducationinlndiabyaWesternschoiar.
WilliamChamberlain-emphaticallyacknowiedgedtherelationshipbetween
education and religion: 

,,sArat is true of the deve'iopment of the^ German school

system, 1n more recent times, is also true of the developing of the educational

Systeminlndialnpu,tcentur ies:thecluemustbefoundintherel igiousideals,as
tempered by the prevailing social and political influences'"20

t8 See, Pippa Norris and Ronald lngLeha"'S:::!,and SectLlar ReLigion and Politics llrorldwide

iCurntrlag"' Cambridge University Press' 2004)'

l9 Rob".t e.-pmm ons, The psychologt of ultimate concerns Motivation and spiritualitlt in person'

a/14, (New York: Guilford Press'.1999)' 5

20 8l[,Si,]JIi#':',ffi:;i'#,{4,'" llil: now pubrished as: wiliam I chamberrain'

1 L 4

iiir*io',t in India (Charleston: Bibliobazaar' 1996)
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This profound relationship between religion and education that we
perceive in practice even today, has largely been reduced to a mere mention of
'the spiritual'on just one occasion in the Indian National Policy on Education:
"In our national perception, education is essential for all. This is fundamental
to our all-round development, material and spiritual."2l Nonetheless, this
statement reiterates the Gandhian ideal of 'New Education' (Nai Talim),by
which he meant the all-round drawing out of the best in child and man - body,
mind and spirit. According to him, the object of education is the physical,
intellectual and moral development of the child.

These ideals of education are rendered in contemporary expression by
UNESCO. The Report to LNESCO of the International Commission on
Education forthe 2l't Century spoke of fourpillars of Education.2? To each of
these pillars, I would like to add an insight from the psychology of religion:

o Learning to know'. "the school should impart both the desire for" and
pleasure in, leaming the abiiity to learn how to learn, and intellectual
ctriosity." This knowledge needs to be transformed to wisdom with an
awareness of the existence of the Greater Power.

o Learning to do: "In addition to ieaming to do a job or work, it should,
more generally entail the acquisition of a competence that enables
people to deal with a variety of situations, often unforeseeable...." In
this connection, young people need to be helped to build a sense of
purpose in l i fe.

o Learning to live together'. "by developing an understanding of others
and their history, traditions and spirituai values and, on this basis,
creating a new spirit which, guided by recognition of our growing
interdependence...to manage conflicts in an intelligent and peaceful
way."

2l  Indian Nat ional  Pol icy on Educat ion,  1986 (modi f ied in 1992; re issued in 1998),  no.2. l .
22 Following quotes are from Jacques Delors, "Education: the Necessary Utopia," Learning; The

Treasure Within: Report to UNESCO of the International Commission on Education for the 21"
Century,1996.
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o Leurning Io be'"everyone wi l l  need to exercise greater independence

andjucigementcombinedwithastrongersenseofpersonalresponsibility
for the attainment of common gouG'" Generally' education should

aim at the wellbeing of individuals and society'

T h e s e t b u r p i l l a r s o f e d u c a t i o n w i l l f o r m t h e f o u r m a j o r p a f t s o f t h i s
chapter.Furthermore,foreachofthesesect ionsthechapterwi i i focusonone
basic insight from the psycholog-y 9f 

religion' In each section' we will flrst

explore the theoretical framewoit f.o* which the insight is drawn and then

point out to some ,-pilil;;.]oi .Jr.*ion in the Indian context. Finally, I

i nv i te thereader tonote tha t in th isessay l takeabroaderv iewofeducat ion ,
which includes trre formal, non-forrnil and the informal approaches in

e d u c a t i o n . l t w o u l d b e t o o c o n f i n i n g t o c o n s i d e r e d u c a t i o n e x c l u s i v e t o
school-based leu*irig. 

'Th"r"fore, 
thJ_ lessons drawn from psychology of

religion in the foltowirg il;;r;I"" *"ra be applicable ro youth formation in

;;;".t"i be it in a school or church or youth work context'

l . L e a r n i n g t o K n o w : L e s s o n s f r o m C o g n i t i v e S c i e n c e o f R e l i g i o n f o r
Education

o n e o f t h e c l a t m s o f r e c e n t r e s e a r c h i n c o g n i t i v e s c i e n c e o f r e l i g i o n i s
that children, ut f.u,i-ly 'ttt ug" of seven' have a concept of God that goes

beyond a merely unii"dpototitti" i*ugt; they are able to acknowledge that

this supernatu.uf ug.ri fiu, u..L$ to their thoughts and intentions; that is, the

supernatural agent [u, u priulreged Epistemic Access that is quite different

from the waY hriman agents know' 23

Understandably, evolutionary psychologists are not c.oncerned with

demonstrat ingtheontologicalexistenceofthePrivi legedEpistemicAccess,
nor are they .provinf;it 

"".*lrt.nce 
of a Supernatural Being..They only point

t:j:;;;;;:J;y otIt. human mind to recognise supernatural agents and thetr

23RebekahRrcke r t andJus t i nL .Bane t t , . .Doyouseewha t l see?Youngch i l d ren 'Sassump t l ons
aboutGod'sperceptualabi l i t ies, , ,Thelnternat ionalJourncl l for thePsychologl loJRel ig ion,15
(2005) 2g3-2g5, ̂ i""t"?"'rn,, paulo Sousa, Justin L. Barrett' and scott Atran, "children's at-

t r ibut ionsofbei iet i tohumansandGod:. ,o, , - . , , l tu,u levidence' ' ,Cogni t iveScience.2S(2004)
1  r7  -126 .
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ability for epistemic access to the human mind. They furnish the arguments
on the basis of the underlying adaptive processes that accompanied the
evolution of the human mind. These findings make it possible to adequately
comprehend the cognitive hardware - the information-processing systems -
that characterise the human mind.

1.1. llhat is Divine Epistemic Access?

Here, I present a syllogistic summary of insights from cognitive science of
religion that are reievant to our discussion, then I point out some implications
for education.

Minimal counter-intuitiveness: The human mind has a tremendous
capacity to register and recall, what Pascal Boyer calls, "minimal counter-
intui t iveness". 'counter- intui t ive categories'  include " information
contradicting some information provided by ontological categories."2a
ontological categories are objects that we experience in the world. For
instance. from our experience of things out in the world,,we know that tables
do not talk. However, the human mind is capable of not only conceiving but
also of being comfortable with the concept of a table that can talk. This is
a counter-intuitive category. At the same time, in dealing with counter-
intuitive categories the human mind has its own iogic. while conceiving a
tree that can talk seems possible, a tree that gives birth to an animal seems
an exaggeration or even an anomaly, and hence unacceptable. This implicit
logic is what Boyer carls, minimal counter-intuitiveness. The ability of the
human mind to be comfortable with, to make sense of, to remember, and to
pass on these counter-intuitive categories to future generations, according
to evolutionary psychologists, makes religious beliefs possible.

Hvpersensitive Agencv Detection: How are counter-intuitive categories
extracted from human epistemic experience? The human mind is like a

Pascal Boyer, ReLigion Explained: The humun instincts thatfashion gods,.spirits and ancestor
(London: Random House, 2001 ), 74.
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workshop; it makes use of different tools' One of the tools that it uses in

dealing with religro*, L.h.r, is what Justin Barrett calls, the Hypersensitive

Agency Detection p*1".j] r, is the ability of the human mind to recognise

in ten t iona landnon. tn ten t iona lcause inevents in thewor ldo fphenomena.
lf we see the branches of a tree moving' then by observing the patterns we

know if the movem*' i ' tuu'"d by wind' or an animal' or another human

being. Originally, this was a device to protect other human agents from

possible harm. However, this hypers""'itiu" agency detention device is

capable of deliverinf f"itt+"1tives; that is' when there is only a non-

intentional agent, torine sake of safety of humans' the mind may detect it to

be an intentiorrur ug"t'i'-ifti' t'yp"tsensitivity could account for the genesis

and persistence of trunlun u.ii"r, about a world populated by invisible

suDernaturalagents,bothbenevolentandmalevolent: treespir i ts 'demons'
gods. angels.  ghosts and so on'

DivineEpis.temicAccess.Availableethnographicdatafurtherdemonstrate
that belief in the existence of supernatural igents is also accompanied by

an awareness that these agents possess a priviieged access to human mental

states. This is what is 
"uti-ed 

the ,Divine Epirt.-i. Access.'26, Studies made

on children O"mon't'utt that even before they acquire a theological system'

theyacknowteagetha t thed iv inemind iscapab leo fhav ingaccess to the i r
own mind, unlike any other human agent'27

The experiment consists in showing a child (3 year old) a closed biscuit-

box. The .*p"ri*t"tlt 
"'fttift" 

child"'fuhat do you think is inside this box?"

Of course, the child is prompt in answenng"'Biscuits"' Now the experimenter

=ar"il;;;unJ 
,to*, ihe child that"actually there are stones inside the

2s Justin Barrett, \ilh1, would anyr.tne.beriere in cod'l (california: A]"Ti: Press' 2004): Justin

Barrett, ,.Cognir*" i.i.n.. of ileligion: wt 
"t 

iJi, 
""i 

*',y is it?" Religion Compass' I (2007)

26 l"ll,t,-*n, "Cognitive Science of Religion: What is it'and'whvt: 
lL^"."

Zj Rickert and o"*.,i,::O" * ,.. *t 
", 

I sIe? Young children's assurptions about Cod's percep'

tual abilities,,; Knight, Sousa, Barrett, and erron,-lcr1ilat.n's attributions of belief's to humanr

and Cod: cross-cultural evidence"'

l A Q
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box. Then the experimenter continues, "If we were to close this box, and ask
your mum, do you think she would know that there are stones inside the box,
instead of biscuits?" The child often says, "No, she wouldn't know." The
experimenter goes on to ask, "Now that you know about the contents, and
you have not told her that you know about it, do you think, your mum would
guess that you know about the real contents of the box?" The child would
say, "No, she wouldn't know." Now the experiment is taken to a second level.
The experimenter asks the child, "Let us suppose that there is a 'supernatural

being' (like God). Would this being know that the box actuaily has stones
instead of biscuits?" The common answer among clii ldren is, "Yes." "And
would this supematural being know that you too know about the real contents
of the box?" Again the common reply from the child is, "Yes."

This divine knowledge is perceived to be infallibie. Further, it is no
particular problem to children that 'God' is unseen.

Moral Connotation of Divine Epistemic Access: Divine epistemic
access has a strong rnoral association. Children know that God does not
harbour false beliefs. They make a distinction between how human agents
know things, and how God does.2s Here is an example fiom Boyer2e to
show horv people in general do not associate God's knorvledge with trivial
matters - such as stones in a biscuit box. No one theologises on whether
God knows what is in the refii-serator of their household. However, if they
have the severed head of an enemy in the refrigerator then they are aware
that God knows what is in there.

Evolutionary psychologists argue that this ability of the human mind to
accommodate the belief that supernatural beings know what is in our minds,
helps to monitor antisocial behaviour. These beliefs were duly passed on to

28 Jesse E.  Ber ing and Dominic D. Johnson, " 'O Lord. . .  you perceive my thoughts t iorn afar ' :
recursiveness and the evolution of supematural agency." Jottrnal oJ Cognition and Culture, 5
(2005\ t21.
Boyer. Religion Explained: The human instincts that.fashion gods, spirits and ancestor
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children, in a system of reward and punishment, to avoid social exclusion

or death. The punishments were perceived to be bome by the transgressing

individual or the innocent community. Thus, fear of adverse effects readily

encouraged confessions of coveft actions and secret intentions. As a result,

the human mind became wired for divine epistemic access'

1.2. Implication of Divine Epistemic Access in Education

As I have said above, the aim of evoiutionary psychology is not to .prove,

the existence of God or supernatural agents. Psychologists are only examining

the characteristics of tne human mind, and in this case, to show how the

mind might be programmed to believe in supernatural agents and to attribute

certain uUitity to these agents, particularly in their access to the contents of

the human mind. on the other hand, this discussion within psychology is

not to be taken to show that God is merely an invention of the human mind-

This is not implied by psychological insights. From a theological perspective.

on the contrary, we can argue that God had to facilitate the evoiution of the

human mind in such a way that it would be ready to believe in Him' In any

case, our main concern here is to point out to the educational implication of

this characteristic of the human mind.

The Bible says, "The f-ear of Yahweh is a school of wisdom".30 In the

light of the insight from the evolutionary psychology and cognitive science

oireligion *. 
"un 

interpret the 'fear of the Lord' as the awareness of the

existenie of God and the acceptance of the truth that God has access to my

inner cognitive processes. This awareness challenges the human person to

become morally responsible. The knowledge that a pelson possesses begins

to acquire a moral implication - here, knowiedge becomes wisdom.

In the context of education of young people, Don Bosco - a 19'n

century Catholic priest and educationist - was wont to tell the young people,

proverb  l0 :33 ,  NJB,  See a lso :  Job  28 :28 ;  Ps  I  1  l :10 ;  Prov  3 :7 ;  Prov  9 :  l0 ;  S i r  l :14 ,  16 '  18 ,20 '27 ;

Isa  33 :6 .
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"God sees you!" This apparent religious expression makes perfect sense
in the light of the insights from cognitive science of religion as we have
discussed above. The awareness of the divine epistemic access invites the
young person to listen to their inner voice and to reflect responsibly on the
implications of their choices in terms of intentions and actions. Therefore,
the neglect of religion in education not only forgets the fact that the human
mind is hardwired for religion, it also fails to make use of the possibility to
encourage moral behaviour based on an instinctir,'e inner voice that religions
have referred to as 'conscience'.

2. Learning to Do: Religion and the Sense of Purpose

2.1. Sense oJ'Purpose

Drawing on from several in-depth interviews that he and his tearn
conducted. William Darnon, of Harvard University, presents an important
situation among the young people of today.3r His landmark study suggests
that one-fifth of the youth of the U.S. are thriving. They are highly engaged
in activities that they love. They have clear sense of u'hat they want in
life. They experience a lot of energy and general weilbeing. On the other
irand, the other four-fifths of the young population is not clear about what
they want in life. They are wasting their energy, and without some serious
mentoring, they may not reach their full potential. The difference between
these two groups of young peopie is the "sense of purpose". A clear sense
of purpose in life not only prevents young people from engaging in deviant
behaviour, but also provides meaning in life, and contributes to wellbeing -

better heaith of mind and body.

This is a contemporary rendering in terms of 'positive psychology',32
of what humanistic psychology has been saying since Viktor Frankl (1905-

3l lVilliam Damon, The Path to Purpose: How Yotng People Find their Calling in lft (New York:
Free Press, 2008).

32 The lburth section in this chapter will elabolate the meaning ofpositive psychology.
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lggl),Abraham Maslow (1908-1970), Carl Rogers (1902-1987), and others'

ln simple terms, humanistic psychology (the 3'd force in psychology) asserted

that human beings are not merely driven by irrational unconscious forces

(the position of psychoanalysis - the l" force in psychology), nor is human

behaviour just a set of responses to stimuli (the position of behaviourism -

the 2"d force in psychology) but individual human beings are motivated by

subjective, conscious experiences. One of the aspects that provide motivation

for human existence is meaning. In this context, viktor Frankl's Man's search

for Meaning is well known; it has sold nine million copies. The main thesis

of the book is that striving to find meaning in life is the primary motivationai

force in human beings.33

This process of meaning-making is closely linked with religion' Rollo

May, another humanistic psychologist, defined religion "as the assumption

that life has meaning. Religion is whatever the individual takes to be his

ultimate concern. One's religious attitude is to be found at that point where

he has a convictiori that there are vaiues in human existence worth living

and dying for." 3a

The concept of 'ultimate concerns' is further explored in the works of

Roberl Emmons.35 Based on the observations of the theologian Paul Tillich,

Emmons investigates the role of religion and spirituaiity in determining the

ultimate concern. He equates spiritual strivings to ultimate concerns. This

includes striving towards wholeness. Emmons points out that "a religious

perspective can illuminate the origins of some of the most profound human

it.iuingr. Religions, as authoritative faith traditions, are systems of information

that provide individuals with knowledge and resources for living a life of

purpose and direction-"36

33
J +

35
f6

Viktor Frankl, Man s Searchfor Meaning (London: Rider, 1959)'

Rollo May, Existential Psychotherapv (Toronto: Bryant Press, 19"12)' 180'

Emmons,"Ihe Psychology of IJltimare Concerns; Motivation and spiritttality in Personality'

Robert A. Emmons and Raymond F. Paloutzian. "The Psychology of Religion"' Annual Review

of Psychology 54 (2003) 392
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william Damon himself acknowledges the role of religion in the path
to purpose among yollng people: "Another powerful long-standing source
for finding purpose in life is religious belief. ... Every religious tradition
advances the notion that the closer we come to God's purpose for us, the
more satisfied we shall become in our daily lives."r7 Several of the people he
interviewed were people who were strongly committed to their faith. They
told researchers that they felt gratitude, and a sense ofresilience in their path
towards the fulfilment of their purpose of lit'e that was inspired by faith in
God. Damon concludes that the sense of purpose and meaning takes on a
deeper significance when life is looked at as a 'calling'.

The further insight emerging tiom research projects based on positive
psychology is that happiness and u,ellbeing are seen as being clearly associated
with goal, purpose and meaning-making. Not surprisingly, to a great degree,
depression and suicidal behaviour, and to a lesser degree, aicohol abuse, are
correlated to hopelessness.rs This hopelessness is understood as the absence
of-purpose in life, and more precisely, the lack of self-efficacy and probrem-
s o l v i n g  a b i l i t i e s .

2.2. Educational Implicution: Focussing on Higher purpose

The danger of the contemporary educational trends in rndia is that it
might end up producing yollng people who are hke "battery-hens" that are
trained only to do a job.3e They might lack a sense of purpose that is beyond
themselves. As Damon points ont, the sense of purpose is often something
outside oneself, and is altruistic. "only a positive, pro-social purpose can
provide the lasting inspiration, motivation. and resilience that is characteristic

Damon, The Poth to Ptu.pose,4l-45.
David E. Schotte and George A. clum. "suicide ideation in a college population: A test of a
model", Jotrrnal of Consulting and Clinica! Psl,chology 50 (1982) 690-696.
See, John Abbot, "Battery Hens or Free range chickens: what kind of Education for what kind
of World?" European Council of International Schools Annual Coni'erence - The Gray Mattern
Memorial Address. http://rvww.2 llearn.orgisite/archive/battery-hens-or-fiee-range-chickens-
what-kind-ot:education-fbr-wharkind-ot'-world-1uil-speech/(accessed: l6105.2011).
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ofa t ru lypurposefu l l i fe . ' . .Weareprogrammed(hardwi red) toexper iencea
sense of ..moral elevation" when we behave benevolently and empathetically

towards others."ao

o n t h e o t h e r h a n d . w e d o h e a r o f s o m e b e s t p r a c t i c e s i n t h i s r e g a r d .
l n a B B C d o c u m e n t a r y ( o n 1 9 M a y 2 0 0 8 ) S a n j e e v B h a s k e r r e p o r t e d h o w
children from a posh school in calcutta go out regularly for a few hourc to

teachthe lesspr iv i legedch i ld ren in thene ighbourhood.Th isprogrammeof
,Recycled Educationinot only helped the slum children, but also those who

were teach lngweremot iva ted towardsa la rgerpurpose in l i f -e . Inas imi ia r
vein, it is anlnteresting practice in schools to have children come up with a

mission statement, or a"set of career objectives, and some strategies on how

they would achieve these objectives. These practices, without doubt, establish

u r.n.. of purpose in the lives of young people' This sense of purpose in tum

generates Inu.h 
"n.rgy 

in their daity functioning and a sense of wellbeing in

the long run.

Whenth issenseofpurpose iscombinedwi thasenseof .ca l l ing , tha t is
permeated by an aspect of iaith, it takes on a higher level of motivation. it

p . " " io . 'amean ing . in l i fe .AsDamonc la ims, th is typeof .ca l i ing 'genera tes
.n.rgy, flow and life satisfaction among young peopie'

3. Learning to Live Together: Formation and Transformation of

Character

oneof thea imsofeducat ion is fo rmat ionofcharac ter .Putnegat ive ly .
education also attempts to prevent deviant behaviour among young people. In

both these functions, religion can play a vital role. Jessor's Problem Behaviour

Theory is a parsimonioui psycho-to.iul framework that attempts to explainv

deviant behavtour especially among young people'ar The theory comprises of

Damon, The Path to PurPose,40'

RichardJessor, . .Prob[em-BehaviorTheory,Psychosocia lDevelopment,andAdolescentProb.
lem Drinking", British Journat ol Adtliction li: 1tltl1 331-342; Richard Jessor and Shirley

L. Jessor, Problent behavior and ps.r'chosocial clevelttpment: a longinrdinal studlt oJ youth (Netv

York:  Academic Press.  1977) '

40
4 l
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three conceptual systems of psychosocial influence - personality System, the
Perceived Environment System, and the Behaviour System. Each of these
systems is made up of variables that are said to instigate a problem behaviour
or control against it, and together, they generate a dynamic state of proneness
to the transgression of normative behaviour'. Religiosity is one of the variables
that features very strongly in what Jessor refers to as personality systems.

In this section, I would like to examine the role of religion in social
behaviour among young people. This will be examined under two aspects:
(1) the proscriptive role of religion - that is, how religion prevents deviant
behaviour and helps in the formation of character; (2) the transformative role
of religion - that is, what role can religion play in the conversion or sudden
transformation of individuals, particularly young people.

3.1. Formation of Character: Proscriptive Role of Religion

Reiigions have their social functions; they are agents of the socialization
of their adherents. Socialization is the interactive process thror-rgh which an
individual learns the basic skills, values, beliefs and behaviour pattern of a
society. There are several agents that f-acilitate this process. First among
them would be the family. In the contemporary world, schoor and media
are also gaining upper hand as agents of socialization. Sociologists agree
that, to varying degrees, religion is an agent of socialization. a2 while in the
west, due to secularism the role of religion may be insignificant among large
numbers of people. in lndia religion stil l plays an important role, pafiiculariy
in the transmission of values.

Religion carries out the socialization process of its adherents through the
use of three major strategies:13 social cohesion, social control and emotional
support. AII agents of socialization may use these strategies, but I think the

It should be noted that religion is also a major provider ofeducation in the history ofthe rvorld,
and particularly in India up to the present day.
See, Emile Durkheim, Suicide: A Study in Sociology (New york: Free press, l95l); Max Weber,
The Sociologt oJ Religion (Bosron: beacon Press, 1963).
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third factor is the strongest in religion, especially in traditional societies'

Religion, by offering emotional support, helps people to cope with suffering

and deprivation, while providing answers to ultimate questions - of iife, death,

suffering, love, and so on.

Religion conditions individuals by strengthening their bonds with the

group. In this way, religion not only provides a sense of belonging to its

adherents, but also steers them into an acceptable social behaviour' For

example, Durkheim found that suicide rates were lowest among those people

who had strongest attachment to reiigious groups'

As an example, let us examine the ample evidence that suggests that

religiosity and spirituality couldprotectyoung people from addictivebehaviour'

The following points can be summarised from available reviews:a'

o Affiliation rvith a faith community may guard against substance use

by instill ing moral values. This proscriptive benefit of religion may be

achieved by 
'social 

control generated by the nolrns of the community.

Reli-eion may also improve coping skills and reduce stress and thus

indirectly guard against psychological triggers'

o On another level, spirituality based treatments are also effective

in facilitating recovery from addiction. These plogrammes could

be grouped under three major types: 1) Non-affiliated spiritual

programmes that recognise belief in a God and may be also used

in .il igio,.^ contexts, like the l2-Steps prograrnme; 2) Religiously

afnliated programmes which also include therapeutic communities

that are supported by specific faith-based organisations; and 3) Secular

Peter L. Benson, "Religion and substance use", in Schurnaker (Ed.), Religion and mental

heatth (New York: oxford University Press, 1992), 211-220; Jennifer Booth and John E. Mar-

tin,..spiritual and religious lactors in substance use, dependence, and recovery", in Harold G.

roenig 1ra.; , Handbook of religion and mental health (san Diego, cA US: Academic Press,

l99S), 175-200; Christopher C.H. Cook, "Addiction and spirituality", Ad(liction, 99 (2004) 539-

551;Christopherc.H.cook, "substanceMisr"rse", lnchristophercooketal (Eds.)spir i tual i ty

ancl psychiatry (London: RCPsych Publications, 2009), I 39-168'
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spiritual programmes that may not explicitly believe in a higher
power. Results emerging from stuciies that examine these approaches
are generally optimistic, though there are some exceptions. After
closely examining these outcomes christopher cook concludes in
a research review: "Despite the various limitations of these studies,
on the basis of the evidence to date it would appear that treatment
in programmes that incorporate spirituality is at least as effective
as other forms of treatment. Further, there is reason to believe that
spirituality is positively associated with abstinence . ...,, 45

on an affirmative note on the formation of character, positive psychology
has described human strengths in terms of virtues that contribute to wellbeing
and happiness.a6 They list six virtues that group character strengths that have
been traditionaily emphasised in religious training: wisdom & knowledge
(creativity, open-mindedness, love for learning), courage (perseverance,
integrity, vitality). humanity (love, generosity, compassion, care, social
inteliigence), j ustice (social responsibility, teamwork, leadership), temperance
(forgiveness, humility, modesty, prudence, self-control), and transcendence
(awe, gratitude, hope, humour, spirituality). Some ofthese virtues and character
strengths have been ret-erred to as gifts of the Holy Spirit in the christian
tradition.aT Moreover, some of these character strengths have resemblance to,
what william James described as 'saintliness'which according to him is an
outcome of religious experience.a3

This takes us to the second aspect of our discussion in this section,
namely, the role of religion in the transformation of young people's behaviour,
particularly in the context of reiigious conversion.

Cook, Spirituality and psvchiatry, 150.
ChristopherPeterson and Martin E. P. Seligman, Cltaracter Strengths ancl Virtues; A Hantlbook
and classifcation (washington, DC: American psychological Association, 2004), 5g-g l.
Phyllis Zagano and Kevin Gillespie, "lgnatian spirituality and positive psychology", The wcty,
45 (2006\ 1t-48.
william lames,The varieties o/'Religit,tus Experience (London: Fontana Library lgi l),269.
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3.2. Trunsfttrmstion of Character: Religious Conversion

Religious conversion is a much studied topic under psychology of

religion. tonuersion is understood here as a profound change that is facilitated

ty i ,.rigious experience. In this context, conversion does not necessarily

.nr"il 
" 

&",.,g. oi adherence to a particular religion but often it is a covert

transformation o1'outlook that is also perceived in overt behaviour'

This type of conversion in the context of religious experience could

be sudden or gradual.ae rhe use of conversion of Saul of rharsis (St Paui)

as a prototyp! alludes to the understanding of conversion being sudden.

Generally, conversion entails a process of searching, meaning-making and

even confusion. This could be conscious or unconscious. Thisjourney is also

marked by miiestones - certain powerful particular instances that provide an

aspecto fsuddenness toconvers ion .Usua l ly ind iv idua lsmight reca l lone
intense experience even if it was only a climax in a long process'

what is importint to note in the context of the present discussion on

youth and edr.,uiion is th-at many conversion researches attest adolescence as

a typical stage for religious conversion' Starbuck approximated a mean age

of'tO.+ years, attributiig conversion to those who possess a ""' high degree

of sensibility, are passii"ly sttgg"stible' and who expect to experience it"'

particularly among adolescents and women'50 More recently' some studies

have shown the average age of conversions to be 18'sl

These research tindings imply that when occasions for religious experience

can be created in the educational programme for young people, formation

James.TheVar iet iesoJRel ig iot ' tsExper ience;WalterH.C|ark.ThePsychologl ,o- fRel ig ion. .
Anlntroduct iontoRet igtousExpe' iencean' lBeha'- iot t r 'NewYork:Macmi l lan '1958;Car lW'

christensen, 
..Religious 

"onu"rrion 
in adolescence", Pastoral Psychology' i6 (1995) l7-28;

PamelaC.Lee,. .Chr ist ianconversionstor iesofAfr icanAmericanwomen:Aqual i tat iveanaly.

sis",JotrrnaL ofPsychology and Christianity' 27 (2008) 238-252'

EdwinD.Starbuck,Ps'-vcftotogyofReligion...AnEmlliric'aIStt'td.vo/theGtou'thofReligiottsCon-
sciousness (LLC, Kessinger Publishing' 2006)'

Lee, . .Chr ist ianconverslonstor iesofAfr icanAmericanwomen:A<lual i tat iveanalysis ' '

49
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and transformation of the character of young people can be facilitated. This
evidence from the study of religious conversion once again reiterates the
importance of religion in education.

4. Learning to Be: Torvards welltreing through Effective R.ole of
Religion in Education

one of the aims, or perhaps even the sole purpose, of education is holistic
human development. Development is increasingly defined these days in terms
of 'quality of life'52 and wellbeing. Even psychology, which was traditionally
focussed on pathology, has begun particularly in the past two decades focussed
on rvellbeing. In this section, I rn'ould like to explore the concept of weilbeing
as understood within the discourse of positive psychology, then to show how
religion could contribute to wellbeing, and thus point out how religiousiy
inspired education could play an important role in human wellbeing.

4.1. Ltnderstanding LV'ellbeing: Insights Jrom positive psychology

In 1998, when Martin Seligman was clected as the president of the
American Psychology Association (APA) he ertended a clarion call to
psychology to focus on wellbeing and happiness as it does on pathology and
psychological disorder. The stream of psychological accent that foiiowed is
referred to as 'positive psychology'. This is not a new school of psychology
but only a new approach.

one of the major points of discussion within positive psychology is to
define wellbeing and happiness. A rudimenrary way of defining wellbeing is in
terms of what csikszentmihalyi calls, 'flow': the mental state experienced during'an autotelic activity' during which a person in an activity is fully immersed
in a feeling of energized focus marked by loss of sense of time and space.s3

Martha c. Nussbaum and Amartya sen, The Quality of Life (New york: oxford University press.
1  993) .
Mihafyi Csikszentmihalyi, Flotv; The clussic work on how to achieve happiness (London: Ran-
dom House. 2002).
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Generally, flow occurs when there is a balance between skills and challenges

in the individual's functioning. [n relation to wellbeing, some studies have

shown that the state of flow alone cannot sufliciently explain ali the constructs

associated with happiness and weilbeing.sa Csikszentmihalyi himself accepts

that people experiencing a state of flow may not generally acknowiedge that

they are happy. H. attributes this to the condition that they are too involved in

the task thailhey may not be aware of the subjective state. It could also be that

flow alone does not sufficientiy account for wellbeing'

F o r t h i s r e a s o n . p o s i t i v e p s y c h o l o g y h a s b e g u n t o e x p l o r e w e l l b e i n g
using the parlance of Greek 

-phiiosophical 
terminology of hedonia and

eudiimonio.tt While hedonii refers to those aspects of wellbeing that

florv from pleasure-oriented activities, ettdaimonia refers to fulfilment

oi ou. potential as human beings. Positive psychology literature makes

some distinction between psychological wellbeing, social wellbeing, and

emotional wellbeing.56 Theie three types of wellbeing are not always agreed

upon as referring to the same reaiities'

Sttbjective Wellbeing; Dienersr has been consistent in the use of the

term SuLjective Well-Being, to include happiness, life- satisfaction. presence

of positive affect, and absence of negative affect. Subjective well-being is an

e^ierience of an individual, which exciudes objective conditions like health'

coinfort, virtue and wealth. In some literature the terms subjective wellbeing

ancl emotional wellbeing are used synonymousiy'58

Joar Vitterss. "Flow Versus Life Satisfaction: A Projective Use of cartoons to lllustrale the Dif-

ference Betwsen the Evaluation Approach and the lntrinsic Motivation Approach to Subjective

Quality of Life" , Jottnal of Happiness Studies, 4 (2003) 141-161 '

E,dward Deci, and Richard Ryan, "uedonia, eudaimonia. and well-being: an introduction"' Joar-

nal oJ Happiness Studies.9 (2008)' l-l I

Corey feyes and Shane Lopez,';Toward a science of mental health: Positive directions in di-

ugnori. ur'a interventions", in C.P. Snyder and Shane Lopez, Hctndbook of positi'-e psychologl'

(New York: Oxford University Press' 2002) 45-59',

id Di"n.r, "subjective well-being", Psvcholttgica! Butletin,95 (I984) 542-5'75'

C.R. Snyder and Shane tope'-, ri'itiul Ps1'cioLog' the scientiJic and practical e'rplorations of

htunan strengths (Califbmia: Sage' 2007)' 7l '
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Psychological Wellbeing Ryff and colleagues have been critical of
identifying psychological health u.ith subjective wellbeing,se and have
preferred to use the term 'human flourishing' or 'psychological wellbeing'.
In this understanding, wellbeing is not synonymous with happiness, and
their approach to deflning wellbeing is clearly in terms of euddimonia.
Here, wellbeing is defined as "the striving for perfection that represents the
realization of one's true potential."60 Psychological wellbeing is measured
in terms of six factors: self acceptance - positive attitude towards the self
with its multiple aspects including impressions of past life; personal growth
- feeling of continued development and being open to new experience;
purpose in iife - having goals and a sense of direction in life; environmental
mastery - feeling competent and being able to manage one's environment,
which includes also the community of people; autonomy '* ability for self-
determination, independence and internal regulation; and finally, positive
relations with others - having warm and satisfying relationship with others,
and being capable of empathy, affection and intimacy.

Sociel Wellbeing: As mentioned above, there is the third type of wellbeing
that challenges the overly emphasised personal dimensions of wellbeing
implied in the subjective and psychological approaches to wellbeing. Scholars
have evolved constructs and measures to examine, what they call, social
wellbeing.6r Positive psychology has embraced these three types of wellbeing.
Social wellbeing is considered in terms of the following dimensions: social
acceptance - positive attitude towards others; social actualization - being
optimistic about the future of the society; social contribution - believing that
individuals have something valuable to give to the society; social coherence

Carol Rylf and Corey Keyes, "The structure of psychological well-being revisited", Journal o/
Personality and Social Psychology, 69 (1995) 1 I9-72'l .

Carol Ryff, "Psychological well-being in adult life", Current Directions in Ps1'chological Science
4 (  l  995) 99-1 04.
James Larson, "The Measurement of Social Well-being", Social Indicators Research 28(1993)
285-296.
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- understanding the social world as intelligible, logical and predictabie; and

social integration - feeling part of the community and experiencing a sense

of belonging.

we can recognise some aspects that overlap between these three types of

wellbeing. For instance, life-satisfaction in subjective wellbeing might have

,o*" .o.r"rpondence to purpose in life in psychological wellbeing, and both

might have some resemblance to the dimension of social contribution in social

*Jilbeing.u, However, it is also obvious that their focus is different.

In any case, these dimensions of wellbeing are useful in understanding

holistic development which is the purpose of education. And wellbeing

understood in terms of eudaimorzia presupposes affective states induced by

the practice of character strengths'

4. 2. Role oJ' Re ligio us-Spirituality i n LVellbeing

There is a growing body of empirical studies that has identified significant

links between religion, spirituality and wellbeing.63 As cited above, Cook

identified 265 pLrblished books and papers that in some way had studied the

relationship between spirituaiity and recovery from addiction. . 
Another area

r,vhere there is .onu..g.n.e between religious spirituality and wellbeing is

in the discussions on ioping. Religious coping examines how people seek

significance in times ofstress; "that significancemaybe material (e'g., ahouse),

phlysical (e.g., health), social (e.g., intimate relationships), psychological (e'g''

meaning), or spiritual (e.g., closeness with God)"'64

Research works on mindfulness also bring together spirituality and

wellbeing. Mindfulness, which is the age-old process of cultivating awareness

in Buddhist traditions, is seen in positive psychology as a means to facilitate

Snyder and Lopez, Positive Ps1'cholog,', 7l-72

Uiil and pargament" "Advances in the conceptualization and measurement of religion and spiri-

nrality: implication for physical and mental health research" ' 64-'74'

Kenneth Purgu*.nt, The psvchology of religion and coping" theory' research' practice (New

York:  Gui l ford Press.  1997),216.

62
63
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novelty, flow and optimal experiences. Mindfulness is increasingly used
in clinical contexts. Although "empirical literature supporting its efficacy
is small," there is a growing support for the claim that "mindfulness-
based intervention can be rigorously operationalized, conceptualized, and
empirically evaluated"65 in the context of health and wellbeing.

Besides the effect of religious practices, moral behaviour in terms of
virtues and character strengths that are traditionally encouraged by religions
are also said to promote wellbeing. There is enough empirical evidence
to show that people who are altruistic, sociable and display empathy are
consistently happier than others. On the other hand, people suffering from
depression are generally self-absorbed, distrustful and focus defensively on
their own needs.

Research evidence on the correlation between forgiveness and mental
health and wellbeing is also abundant.66 On one hand, the experience of
forgiving others is associated with mental welibeing and physical health.
On the other, the experience of being forgiven by God was related to fewer
depressive and anxious symptoms. Interventions to facilitate forgiveness also
show significant decrease in grief, anger, and anxiety atter treatment.

The enumeration of such research findings can go on. For want of
space we limit our discussion to these. In short, what this shows is that
constructs that were strictly in the domain of religion and spirituality are
now enthusiastically explored by psychology. This implies that education,
in an attempt to be secular, does not have to sideline these apparent religious
concerns that actually contribute to human wellbeing; after all, quality of life
is the ultimate purpose of all education.

Ruth Baer, "Mindfulness Training as a Clinical [ntervention: A Conceptual and Empirical Re-

view", Clinical Psycholog,,. Science & Practice, I0 (2003) 125-143; Jon Kabat-Zinn, "Mindful-

ness-based interventions in context: Past, present, and future", Clinical Psychology; Science and

Pract ice.  l0 (2003) 144-156.
McCullogh, M.8., & Witvliet, C.V The psychology of forgiveness. In C.R. Snyder and Shane
Lopez (Eds). Handbook of Positive Psychology, (pp.aa6-458). New York: Oxford University

Press.  2005).
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5. Conclusion

We can summarise the lessons from psychology of religion simply in
terms of 'holistic education'.67 Even if this term has now become something
of a cliche,I find it stil l functional to summarise our discussion here. At one
level, it entails the education of the whole person at the cognitive, affective
and spirituai levels. On another ievel, holistic education impiies the formation
of the young person beyond the confines of the classroom, where, not only
is knowledge imparted but also faith and morals are developed. Holistic
education aims at the wellbeing of the young person by accompanying him

or her in building strengths of character and in establishing higher purpose in
life. This is best achieved, as I have tried to argue in this essay, when young
people are in the awareness o'f the presence of God, and want to respond to
that presence meaningfully. The following words of Gandhi finely capture
this holistic approach to education:

I hold that true education of the intellect can only come through a proper
exercise and training ofthe bodily organs" e.g., hands, feet, eyes, ears, nose,
etc. In other words an intelligent use of the bodily organs in a child provides the
best and quickest way of developing his intellect. But unless the development
of the mind and body goes hand in hand with a corresponding arvakening of
the soul, the former alone would prove to be a poor lopsided affair. By spiritual
training I mean education ofthe heart. Aproper and all round deveiopment of
the mind, therefore, can take place only when it proceeds pari passu with the
education ofthe physical and spiritual taculties ofthe child. They constitute
an indivisibie whole.68

Finally, what I have also attempted to show in this chapter is that
reiigion couid play an important role in the building up of the four pillars
of this hoiistic education as also envisased bv TINESCO: "that holistic

Ron Miller, "Beyond reductionism: The
istic Ps))chologisl, 28 (2000) 382-393.
Mahatma Gandhi,All Men are Brothers:
Cont inuum,1980) ,  138.

emerging holistic paradigm in education." The HLrman-

Autobiographical refections. Ed. Kripalani. (New York:
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education must acknowledge the multiple dimensions of the hurnan
personality - physical, intellectual, aesthetic, emotional and spiritual - thus
moving towards the perennial dream of an integrated indivi<iual living on a
harmonious planet."o'

Karan Singh, "Education for a Globar Society," Learning: The Treasure within.
UNESCO of the Internetional Commission on Educolion for the 2l', Cennrry, 1996.

Report to


